and writings left behind by those who knew him alongside a spate of bureau cratic and archival documents related to his travels, his employment, and even his death.
Until the recent publication of an article about him in the Oxford Dictionary of National Biography, the only accounts of Negri's life were contained in a few short entries in nineteenthcentury biographical dictionaries and manu script catalogues.2 These accounts draw on only a handful of sources, and the consequence is that they tend to offer only a limited snapshot of Negri's life at any given moment rather than a full picture of the variety and diversity of his experiences in Europe. And yet, for a man who spent over thirty years of his life in constant movement across European and Ottoman boundaries, the sources about him remain scattered today across a sundry assortment of archives, libraries, and institutions. As such, this article draws on sources about Negri that have survived in both Arabic and European languages, and it does so with a view towards offering the first comprehensive study of Negri's life and career in Europe. This array of documentation also offers what is perhaps the most detailed glimpse into the life of an Arabic teacher in eighteenthcentury Europe. Negri's experiences speak to some of the themes discussed in other chapters in this volume, for example the multiple spaces in which the study of the Arabic language took place in this period (many of which were beyond traditional university centres of Orientalism), the variety of instrumentum studiorum used by Arabic teachers and students, and above all, the challenges that faced a small category of people who sought to make a livelihood from their skills in Arabic. Such individuals found themselves in a constant search for students and patrons: for many of them, teaching functioned as but one practice alongside other tasks related to language and writing such as record keeping, copying, translation, and piecemeal work in libraries and archives.
Perhaps what is most interesting about Negri is the way in which his life reveals something of the actual experience of being an Arabic teacher in early modern Europe. The picture he paints is not a reassuring one. Across all of his writings, a single theme crops up over and over again: disappointment with his lot, complaint about his patrons, unhappiness in his isolation, anxiety about his future, and a keen sense of not being appreciated by those around him. Why should this be the case? Was this the experience of most informants from the Ottoman Empire, or rather was it a symptom of Negri's own idiosyncrasies?
To answer such questions, this article attempts to place Negri's life in a wider context of the experiences of others like him who taught Oriental languages to Europeans in this period. Because Negri is one of the few individuals known to have taught Arabic in such varied confessional contexts as Italy, Germany, and England, this article also explores how the teaching of Arabic varied in impor tant ways in different parts of the world in the early eighteenth century.
I
What little we can know about Negri's early life relies mainly on the stories he told about himself, most notably in a short autobiographical work that appeared posthumously under the title Memoria Negriana.3 Although pub lished only in 1764, the Memoria was probably written at some point around 1717, and it corresponds, more or less, with other accounts of his life that Negri included in various letters written to his contemporaries.4 Some additional evidence also exists in the form of short notes and colophons scattered across the manuscripts that he composed, copied, or possessed during his life. Of spe cial interest are the records of a probate case that occurred in the wake of Negri's death on 3 April 1727, which includes testimony from several individu als who knew him in his lifetime. 5 From these sources, we can obtain only the most basic picture of Negri's youth in the Ottoman Empire. We learn nothing, for example, about the ori gins of the peculiar surname that he used in Europe. In the earliest example of his signature in Arabic, he referred to himself as 'Sulaym ān b. Yaʿqūb alShāmī alṢāliḥānī' .6 In other instances, his name was recorded by contemporaries as 'Salomon Niger';7 later renderings, mostly from the nineteenth century onwards, sometimes present him as 'Sulaymān alAswad' (Ar. aswad meaning 'black'), although it is unclear whether this usage is simply a 'back transla tion' from the Latin 'Negri' to the Arabic 'aswad' .8 If the Arabic usage does in fact predate the Latin one, then it is possible that 'Negri' referred to an Arabic kunya, or nickname, from his youth -perhaps even a reference to his complex ion. At any rate, the practice of adopting a Latinized name was emblematic of how other Eastern Christians described themselves in this period. In some cases, the Latin surname had a clear relationship to an original Arabic name as was the case with the Coptic scholar Yusuf Abu Dhaqn who adopted the name 'Giuseppe Barbato' or 'Josephus Barbatus' in the late sixteenth century.9 Unfortunately, in the case of Negri, it remains difficult to identify the geneal ogy behind the surname he adopted in Europe. We can be more certain when it comes to other details about Negri's early life. In the probate case that followed Negri's death, his parents were named as 'James' (Yaʿqūb) and 'Setelah' .10 Neither of these names appears as an owner or patron of manuscripts in the standard catalogues of this period, making it dif ficult to say much more about Negri's family. For his part, he only ever refers to his family once in the Memoria when he mentions the intriguing detail that his parents were opposed to him travelling to Europe in the first place.11 More importantly, the probate case also refers to his having been born in Damascus, and baptized there on 23 February 1665. If accurate, this suggests that Negri was a member of the Melkite Church at a time when it was under the leader ship of the Patriarch of Antioch, Macarius b. alZaʿīm.12 In his youth, Negri that his new patron offered no real prospects for him.24 In a similar account, the Maronite Hanna Dyāb described his encounters with the French antiquar ian, Paul Lucas, as he travelled through Syria in 1708. As he told it, Lucas said to him:
A minister has dispatched me to this country to find someone who can read Arabic. If you come with me, I will establish you in the library of Arabic manuscripts, and you will be appointed by the King and live under his protection for all your life. You would gain many benefits. Would you like to come with me?25
In the Memoria, Negri intimates that similar promises had been made to him by the Jesuits under whom he had studied in Damascus. As he described it, the Jesuits were so impressed by his intelligence that they encouraged him to travel to Europe. At the age of eighteen, he made a journey to Jerusalem from where he continued onwards to Paris, despite his parents' opposition to him leaving. After arriving in Paris, Negri was disappointed to find that the Jesuits had mis led him. In particular, they had said he would be 'educated with noblemen' and have everything he could wish for, but none of this materialised. For this rea son -and for the sake of his health -he decided to part ways with the Jesuits, albeit, he writes, on friendly terms.26 No records appear to survive related to Negri's early interactions with the Jesuits, although he would harbour a deep criticism of the order -and Catholicism in general -throughout the rest of his life.
Be that as it may, the probate case filed after Negri's death suggests that, in the course of his life, Negri also told a rather different story about why he came to Europe. Soon after Negri's death, a man called 'Michael Fdellalah' , claiming to be Negri's kinsman, appeared in London and pressed a case to recover what 24 The experiences of Niqūlāwus b. Whatever the context of Negri's migration, the earliest evidence of his actual presence in France dates to August 1685 when he contributed some Arabic phrases to a book of dialogues in Greek, Arabic, Turkish, and Kurdish that was compiled in Paris by the librarian and Orientalist Louis Picques. In the margins of the manuscript, Picques marked the Arabic contributions, not ing that: 'ce Jacques Salomon natif de Damas a escrit l'arabe anno 1685 mense augusto' .29 Picques compiled the corresponding phrases in other languages from individuals he had encountered passing through Paris. The manuscript reflects the collaborative nature of language study in this period as well as the importance that 'dialogues' would come to play in Negri's later career as an Arabic teacher. In the Memoria, Negri claims to have studied at the Collège de Clermont, before spending four years studying philosophy and theology at the Sorbonne. At the same time, he began teaching Arabic 'privately' to various to August Herman Francke and the Halle Pietists, and it was at his suggestion that Negri travelled to Halle to teach Arabic at Francke's recently established school for orphans. Negri would stay in Halle for a year, a period of his life that he described dismissively as a time during which he 'dealt with various things in Arabic for the sake of many students' .42 For reasons that are unclear, he remained in Halle for only about a year before deciding to travel yet again, this time to Venice. He blamed 'poor health' for his decision to leave Halle. These early years of Negri's life suggest an important revision to our under standing of the teaching of Arabic in early modern Europe. Traditionally, the history of Arabic studies has been told as a history of institutions, most notably the establishment of chairs of Oriental languages at universities across Europe from the sixteenth century onwards. As such, the history of Orientalism is often rattled off as a string of new professorships in Rome, Paris, Leiden, Cambridge, Oxford, and so on. While universities clearly played an important role in the history of academic Orientalism, Negri's experiences point to the importance of alternative spaces for Arabic study and teaching, including private and bespoke teaching to individuals. Indeed, for most of his career, Negri would teach Arabic on the margins of universities, for example to young noblemen like Rostgaard or at secondary schools such as St Paul's or the orphan school in Halle. Not only were such contexts distinct from what is usually regarded as the real centres of Orientalism, but the fact that Arabic study took place in such spaces highlights the potential for divergent modes and practices of Arabic learning to coexist alongside each other and, moreover, the potential for a more 'popular' interest in Arabic study that has so far been neglected by scholars.43
II
Of course, Arabic was as much a living language as a subject of study in the eighteenth century. It is interesting, therefore, that Negri's activities as a teacher of Arabic would carry him back to the Ottoman Empire when he attempted to make use of his skills in the diplomatic and mercantile networks centred around Venice. After his brief stay in Halle, Negri resumed his travels, , and he was murdered six months later near Gondar. In his letter, Negri offered a detailed analysis of Du Roule's missteps, ranging from the ostentation with which he travelled to his having enlisted an uneducated Copt as his inter preter. Instead, Negri insisted, the French king needed to enlist a 'savant' who was as well versed in the ways of the locals as he was skilled in the whole gamut of Mediterranean languages. Among his own linguistic skills, Negri referred to his talents in ancient Greek, Latin, French, Italian, Hebrew, Syriac, Arabic, Turkish and Persian. Moreover, Negri insisted that he had been trained 'in the sacred and profane sciences' and that he possessed 'all the erudition befitting a man of letters' . He also cited his vast experience of travels across Europe and Asia and, in particular, his travels through France, England, Holland, Germany, Italy, Constantinople, and Jerusalem. As if such selfpromotion was not enough, Negri also appended a more detailed description of his education and the variety of posts he had held throughout his life. He wanted to use all of this experience, he concluded, to serve the French king in any way he could: he mentioned a new mission to Ethiopia but also suggested he might be the perfect replacement for Barthélemy d'Herbelot, the recently deceased chair of Syriac at the Collège Royal. The letter offers an intriguing glimpse into the con tinuous selffashioning performed by Negri. Given the reputation of danger associated with travelling to Ethiopia in this period, it is also a testament to the lengths to which he would go to secure any sort of employment for himself. In the Memoria, Negri writes that both Sir Robert Sutton and the Marquis de Ferriol sought to retain Negri's services but that it was he who decided he had grown tired of life in Istanbul. He left the Ottoman capital and was brought 'by unexpected chance' to Rome, sometime in 1710.57 In Rome, Negri established contact with the powerful cardinal and biblio phile, Giuseppe Renato Imperiali, who helped Negri obtain the chair of Syriac at La Sapienza, which he held from 1710 to 1714 alongside a lectureship in Arabic at the College of the Propaganda. Strangely enough, he writes in the Memoria that he accepted these posts 'unwillingly' while waiting for a better position to become vacant at the Vatican Library.58 This is a curious way to characterize his arrival in Rome, not least because, in securing these positions, Negri had managed to achieve for himself the sort of post that other Eastern Christians in his position could only dream of. In Rome, Negri would have found himself at the heart of Catholic Orientalism and attaining the Syriac chair at the La Sapienza would have been a real achievement given that this position had long been dominated by wellconnected Maronites such as Faustus Naironus Banesius or, in a later period, Joseph Assemani.59 Unlike the Maronites, whose presence in Europe benefitted from the centurieslong tradition of good rela tions with Rome not to mention their proximity to powerful patrons like the Barberinis, Negri had few connections to support him and so his attainment of such teaching posts was clearly to his credit. Notwithstanding his previous close links to German Protestants, Negri took to the new confessional context like a fish in water. Alongside his teaching, he proposed writing an antiIslamic polemical work although he writes in the Memoria that he was unable to obtain copies of the manuscripts he needed to complete the project.60 During this time, he also translated a sermon by Clement XI into Arabic and Syriac, copies of which exist today in Glasgow and Moscow.61 For whatever reason, Negri's stay in Rome came to an end abruptly. After four years of waiting for a post at the Vatican Library, a period during which he claims he grew tired of the 'superstitions of these people' (presumably, the Catholics), Negri decided to leave Rome. He told his colleagues in Rome that he planned to return to Syria but instead he decided to travel back to England.62 Back in England, Negri renewed his contacts with the German Lutheran community in London, and they encouraged him once again to return to Halle to teach Arabic. The Memoria suggests that Negri remembered with fondness the time he had spent at Halle. Mindful of the old 'friendship, humanity and Christian character' of those whom he had known in Halle, he decided that he would return there in hopes of finding 'the last stage of his life and the end of his wanderings' .63 Negri spent a further sixteen months in Halle, teaching Arabic and preparing several manuscripts for publication. Although Negri describes this period of his life in depressing tones in the Memoria -he writes that he never became accustomed to the climate, food, or drink in Halle, and that he continually experienced poor health -the manuscript evidence surviving from this second stay in Halle reflects a period of intense teaching and collaboration with his students who included (during this and the earlier stay in Halle) the likes of Christian Benedikt Michaelis, Johann Heinrich Callenberg, Theophilus Siegfried Bayer, Georg Jacob Kehr, and Johann Gottfried Lakemacher. The close relationships he developed in this period are also signalled in the strong feel ings these students maintained years later for the school in Halle. William Christian Schneider, for example, had been a student in Halle from 1704 to 1708, and he later donated a Syriac manuscript to the school in Negri's honour.64 While the actual relationships that existed between Negri and his students are difficult to document in the sources, the fact that Schneider would remember his teacher in this way reveals something of the esteem in which Negri was held by at least some of his students.
It was probably at some point during this period that Negri also wrote a short treatise on the study of the Arabic language, which was included in the published version of the Memoria.65 Interestingly, his preferences in this trea tise reflect neither the context of Arabic study he had first known with the missionaries in Damascus nor the Ottoman context of language study that he 1732, in St Petersburg. I am grateful to David Weston for his advice on this, and to Dmitry Morozov for providing me with details of the holdings in Russia cited here and below. Interestingly, Negri's treatise on the teaching of Arabic differed in funda mental ways from how Negri himself appears to have taught Arabic to his students. When reviewing the notebooks of his students, for example, it appears that Negri did not use Erpenius's Grammar or any of the works he mentioned in his treatise. Instead, he drew on a wide assortment of Arabic texts as samples for the study of Arabic much in the same way that modern Arabists read across different set texts in reading groups. Some of the texts Negri used are unsurprising. A copy of the second and third suras from the Qur'ān is preserved today in the notes of the young Callenberg.66 Other works include an Arabic version of the Psalms, dated to 1716.67 Negri also appears to have prepared his own translations of Protestant works to rival those widely disseminated by the Catholics: alongside his aforementioned translation of the sermon of Clement XI,68 for example, his students also studied Negri's own Arabic translation of Luther's catechism.69 His students' notebooks reveal that he had a particular interest in the use of dialogues and conversations for teaching Arabic, which recalls his early use of proverbs with Rostgaard in the 1690s. Callenberg, for example, translated a collection of GermanFrench dia logues into Arabic under Negri's supervision, copies of which were used by other students and later published by Callenberg after Negri's death.70 It was perhaps Negri's ecumenical approach to study materials that explains the pro clivities of some of his students in later years. Perhaps the most striking case is that of Callenberg who published several works intended for Arabic study from 1729, among which we find many of the same texts he had studied with Negri as well as miscellaneous documents that he had acquired himself such as a copy of a letter sent from an Archbishop in Egypt to a prince in SaxeGotha that reported on the travels of Wansleben through Egypt.71 While such publica tions are normally associated with his students, it is important to remember how large Negri's own shadow looms over these publications. That they only appeared in published form after his death -and with the names of his stu dents attached to them -is perhaps another reason why Negri's contributions have been overlooked for so long.
In addition to the wide variety of texts used by Negri to teach Arabic, it is worth considering as well the register of Arabic that he was teaching. It is a strange thing that native speakers of Arabic were criticized by their European students for not really knowing Arabic. Some contemporaries even went so far as to denounce them as illiterate frauds. In 1611, for example, Thomas Erpenius criticised his teacher, Joseph Barbatus, for his limited knowledge of Arabic. As Erpenius put it, Barbatus had taught him 'many Arabic words' , but of the 'cor rupt language' spoken at the time 'by Egyptians and others' , and Erpenius doubted that Barbatus could even read Arabic. The last months of Negri's life are shrouded in the same obscurity that pre vents us from knowing much about his youth. The probate case that ensued after his death notes that he resided at the 'Sign of the Crown near the New Church in the Strand' and that his landlord was one William Pinfold. From time to time, he attended church services in the house of the Archimandrite Gennadius in Exeter Exchange Court near the Strand. The inventory of his pos sessions includes the usual assortment of objects one might expect -'green window curtains, brass candlesticks, three pairs of shoes' -but also more cryp tic objects: five long black wigs, a sword, and a silver watch, all signs that perhaps he had found at least some material comfort in the course of his itin erant wanderings. As for any signs of his long life as a teacher and scholar, all that the inventory mentions is 'three hampers full' of books. They were handed over to one 'Mr Charles Kirke' who held in his possession letters from Negri indicating that his papers should be entrusted to him. As is usually the case in such situations, the notary who drew up the inventory did not provide any further information about the books. The same goes for Mr Kirke, who never published any catalogue or description of the contents of the three hampers he inherited from Negri. Indeed, even Kirke himself remains a ghost, unknown to modern scholars and noticeable in the historical record only for the fact of his being one of a few people that Negri must have counted as a friend during the last days of his life. For all the paper left behind by Negri and his many travels, one still struggles to capture a glimpse of the life he lived and the role he played in the study of Arabic in eighteenthcentury Europe. Like so many others, his influence -on his students, on early modern Orientalism, on the societies in which he lived -was all too quickly forgotten. Perhaps the most explicit sign of this is the fate of a portrait of Negri that for some time was on display in the Bodleian Library itself. The portrait had been made by the artist Thomas Hill, the same painter who would be commissioned to make portraits of Negri's betterknown contemporaries like Humfrey Wanley and William Wake. As late as 1790, the presence of the portrait was mentioned along with others on display in the Bodleian Library under the simple title, 'Salomon Negri, of Damascus, by Hill' .82 Unfortunately, visitors to the Bodleian Library today will have no luck in cap turing a glimpse of Negri. Whether he is dressed in Oriental or European costume, no one will ever now. For at some point after 1790, the portrait was misplaced, and its whereabouts were forgotten like so many Arabic teachers whose presence in the historiography of Orientalism remains elusive even today. In many ways, Negri's constant complaining about his life resonates with the laments of other migrants in early modern Europe. The themes of Negri's life are common ones: the exhaustion and anxiety of an itinerant life, the con stant attempt to make himself relevant and useful to his contemporaries, and amid all this hustle and bustle, a sense of constant loneliness. We know this was the case for Negri from an intriguing detail mentioned in the testimony of one of his friends in the probate case that followed his death. These friends doubted the claims of Michael Fdellalah, the man who had presented himself as Negri's kinsman. Instead, they remembered something that Negri had blurted out many years before when he exclaimed that he 'had had brothers' once in his life but 'that he had now no relation but God' .83 This was an unsur prising but sad end to a life lived in perpetual motion. 83 TNA, PROB 31/51/413, responses to question 4.
